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Prologue 


Invoking the blessing of the holy Three Hierarchs and ecumenical teachers, whose memory 
we commemorate today, I write these humble lines. In a text by the blessed Fr. George Florofsky, 
he states that there is a gap between the piety of the worshipping Church and the "theology" of 
certain theologians (clergy and laity) who theologize in absentia and in opposition to it. And the 
unfortunate thing is that these theologians do not leave the precincts of the Orthodox Church but 
"theologize" in her name. This is how confusion occurs in the fullness of the Church. The 
thinking is influenced not only by simple believers but also by theologians and indeed of new 
students of theology, who are taught doctrines by certain university seats that are foreign 
teachings and opposed to Orthodox theology, such as the “theology” of demystification or the 
so-called theology of liberation. These theologians are unfortunately tolerated and sometimes 
promoted by our secularized society. We see that the Anglicans’ principle of comprehensiveness 
also prevails among the Orthodox, that is, the coexistence in the same Church of its members 
who believe in different or even opposing doctrines. Suppose inclusiveness (characteristic of 
unbelief and syncretism) also prevails in the Orthodox world. In that case, we will have to mourn 
the fall of the new Jerusalem and the new Babylonian captivity of the new Israel of Grace. And 
so that it is not thought that I am exaggerating, I will recall the case of two deceased Hierarchs: 
an Archbishop of the Orthodox Diaspora [Damaskinos of Switzerland] and a Patriarch of 
Alexandria, the recently reposed Parthenius. The first, in the "Orthodox" Catechism he 
co-authored, accepts the Branch Theory that subverts Orthodox Ecclesiology and speaks 
solemnly of Freemasonry. The second, at least three times, characterized Muhammad as a 
"prophet" and the Qur’an as a "holy," coming into glaring contrast with the Gospel and the 
Sacred Tradition of the Church. These Hierarchs fell from the Orthodox Faith. But who censured 
them for this? And again, I will mention Fr. Florovsky, who said: "We do not have a crisis of 
theology, but a crisis of faith." Analyzing the texts of the Orthodox and Muslim dialogue, we 
had the same feeling. We saw fundamental truths of our holy evangelical and apostolic Faith 
being suppressed. We saw that a humanistic spirit prevailed, which reminded us of the western 
Barlaam. If there were a Gregory Palamas today, he would cut this "theology" out of the midst of 
the Church with the knife of the Spirit. We write with pain and love. But we cannot be silent. If 
we remain silent, we fear that we will be complicit. 

The following text, written on my trust by a brother of our Holy Monastery, expresses 
our concern. We are sorry if some people are upset by this. However, according to Saint Gregory 
the Theologian, "a praiseworthy war is better than a peace that separates from God." We would 
never want to see our Church fall from "the Spirit of Faith and communion of the Holy Spirit" 
into a humanistic religious club. We hope that other Shepherds and Teachers of our Church, 
having received the Grace of the Holy Spirit, will correct the word of Truth. Time of testimony 
and confession. 


The Abbot of the Holy Monastery of Saint Gregory, +Archim. George 


Orthodoxy and Islam: 
A Critical Approach to the academic dialogue in the light of the Holy Fathers 


The academic dialogue between Orthodoxy and Islam, which takes place on the initiative of 
the Orthodox Centre of the Ecumenical Patriarchate and the Royal Academy for the Study of 
Islamic Culture (Jordan), completed its first decade (1986-1996). At the end of this decade, we 
consider its theological evaluation necessary. 


Studying its development and seeking its theological presuppositions, we find that ways 
of approaching the Orthodox and Muslims are being promoted based on an interreligious 
syncretism, which began to take shape in the last decades of the century. 


This comparison is clearly expressed by Asterios Argyriou, a scholar of Islam and professor 
at the University of Strasbourg. Referring to contemporary Islamic research, he writes that 
Islamologists have recognized Islam as "the religion that praises the same God as us, the God of 
Abraham, the common Father of all believers."1 As we know, it is an apostolic belief that Christ 
is the only Way to God the Father. However, Professor Argyriou asks as though he does not 
accept this belief, "What, then, would prevent modern theology from recognizing in the person 
of Muhammad's religion a 'way of salvation' for men?"2 For "the Spirit breathes wherever He 
wills" (John 3:8) and "God's judgments are unsearchable and his ways unfathomable" (Rom 
2:33). God has the power to use the "way of salvation" wherever He wills and whenever He sees 
fit. His infinite love for human beings can open up "paths of divine knowledge and salvation" 
that our human minds cannot fathom. So how can we claim that the appearance and action of 
Mohammedanism in the world is the work of the Devil and not of God, of the Antichrist and not 
of Christ?"3 


His four theological positions are based on this syncretistic basis, which he proposes as 
starting points for a contemporary Christian-Muslim dialogue.4 


This syncretism has also found fertile ground in academic theology. An Orthodox 
theologian argues that Muslim religiosity "is not—when (Muslims) experience it seriously and 
consistently—a matter of blindly following commandments, but of tried and tested ways of being 
aware of and experiencing the presence of God and the divine will, a fullness of life in and 
around them."5 


In the same space, bolder comparative views are circulated, which are published without any 
orthodox criticism: "For the future, only one thing is certain: at the end of both human life and 
the course of the world, Buddhism or Hinduism will not stand, but neither Islam and Judaism. 
Yes, not even Christianity. No religion. But only the Unspeakable himself... In the end, no 


prophet or illuminator will stand between religions anymore, and neither Muhammad nor 
Buddha will stand. In fact, even Jesus Christ will no longer stand as a divider...."6 


The publication of the Qur'an in Greek translation under the title "The Holy Qur'an" and its 
advertisement in a journal of studies in Orthodoxy shows that this spirit has begun to influence 
the religious intelligentsia in Greece, at the very moment when modern editions (1996) of the 
Qur'an in Europe do not call it holy. When all this is added to the characterizations of 
Muhammad as a prophet by Orthodox church leaders, such as the late Patriarch Parthenios of 
Alexandria, then it is reasonable to expect a change of heart even among churchmen. 


In our view, there is strong evidence that this interreligious comparativeism was also the 
theological prerequisite for the Orthodox-Islamic dialogue. The initiators of the dialogue verbally 
deny interreligious syncretism.7 In reality, however, they slipped into it, as the lower analysis 
will show. 


St. John of Damascus (c. 676 - December 5, 749) 


Orthodox-Islamic Dialogue: 
Course and Directions 


In 1986, the dialogue began with a vision: to contribute to the minimization of religious 
conflicts in a religiously diverse world and to the peaceful coexistence and cooperation of 
Christians with Muslims.8 This is a commendable initiative. Peace and cooperation between 
peoples are a common aspiration in our world. Unfortunately, however, to achieve this goal, 
dialogue has taken a path unknown to the Orthodox peoples to date. 


The course of the dialogue can be summarised diagrammatically in the following stages: 


The prospect of cooperation between two religiously heterogeneous worlds presupposes 
points of contact. Therefore, the first point of contact was identified as a common understanding 
of authority. 


Christianity and Islam recognize God and Divine Law as the authority that regulates their 
believers' political, family, and social lives.9 


The different doctrinal approach to God and his relationship with man and the world creates 
polarization between Christians and Muslims. Overcoming the polarization was achieved by 
identifying the social points in the faith of the two worlds. 


Monotheism, the belief in the one Creator God of the Bible, the view of the human race as the 
creation of the one God, and the belief in a future judgment and life were seen as points of unity 
between Christianity and Islam.10 


The consequence of this unity was the recognition of social, humanistic values: freedom, 
peace, justice, brotherhood, and equality of men. Because of the wars between Christian and 
Muslim peoples that took place during this decade, the value of moderation. 11 


The experiences of the religiously charged conflicts and dynasties of the past were considered 
a serious obstacle to promoting the values of moderation among the young. It was proposed that 
people's historical memory should be cleansed of these experiences.12 


Education was defined as the most suitable means of cleansing the historical memory of 
peoples and building a new ethos in the new generation, an ethos determined by the vision of the 
present Orthodox-Islamic dialogue.13 


Political leaders have already launched educational programmes in this direction. In Greece, 
the Ministry of Education is to set up an "Inter-Balkan school" in Crete to promote the social 
humanist values of Islam and Christianity among young people.14. 
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St. Gregory Palamas (1296-1359 


The Dialogue of the Orthodox with Islam in the Past 


During the long historical coexistence of the Orthodox Christian and Muslim peoples, our 
Orthodox Church was in constant Orthodox-Islamic "dialogue." The Church was genuinely and 
authentically chosen by its Saints, who experienced the mystery of the Church authentically and, 
therefore, understood in depth the doctrine and ethos of Islam. 


Representative examples of this "dialogue" in different periods of Islamic-Christian 
communication are the dialogues held by St. John Damascene (8th century), St. Gregory 
Palamas (14th century), St. Gennadius the Scholar (15th century) and St. Nicodemus the 
Hagiorite (1 8th-19th century). The amazing theological uniformity of their dialogues proves 
the unity of spirit under which the Saints are chosen, regardless of the historical period that Islam 
is passing through and the political and social situation of the Orthodox peoples. 


These dialogues can safely be considered the authentic expression of the dialogue of the 
Orthodox peoples with Islam. 


The characteristics of the dialogues are as follows: 


a) 


b) 


c) 


d) 


Islam is treated with spiritual criteria. Neither the political supremacy in principle nor 
the subsequent slavery of the Orthodox influenced the judgment of the Saints about 
Islam. For this reason, we do not consider it successful to characterize certain 
anti-Islamic works as fanatical, such as St. Maximus the Greek. It is a different 
expression of the dialogue so that it responds to specific pastoral needs. 

There is a timeless faith in the Orthodox dogma, which takes the form of a refutation 
of the fallacy of Islam and the confession of the doctrine of the Orthodox Church. 

The superiority of the moral values of Christianity is presented as proof of the true 
Faith. The Saints did not accept common humanistic ideals in Christianity and Islam. 
The saints' motivation for dialogue with Islam is their Christ-centered love for 
non-believers. This love was never human-centred. 


These criteria are based on the Orthodox faith in the Triune God, in the divinity of Jesus 
Christ and the mystery of the Church as the Body of Christ. They are also based on love, 
which derives from this faith and is offered by Christianity as the safest means for the pursuit of 
peaceful coexistence and cooperation with Muslims without jeopardizing the integrity of the 
Orthodox Faith and the salvation of the Orthodox in Christ. Finally, they are based on the 
experience that religious formations that are not the Orthodox Church are delusions and paths 
of perdition. 


Bearing in mind this Orthodox-Islamic "dialogue," we are concerned with the methods of 
contemporary dialogue with Islam. Since the above conditions are not met, we believe that the 
conscience of the Church will not accept the dialogue either. The Church has a wealth of 
experience from its long communication with Islam, so it can discern the spirit of any new 
dialogue. 


Comparing contemporary academic dialogue with the aforementioned dialogues can 
perfectly reveal the theological failures of contemporary academic Orthodox-Islamic 
dialogue. 


Sultan Mehmed II and St. Gennadios Scholarios (c. 1400 — c. 1473 


Comparative Approach to Dialogue 
1) Inter-Faith Comparison. 


The dialogue moves in comparative contexts. Central to the definition of comparativism is 
accepting all faiths and recognizing the Truth in all faiths. The concept of conversion is 
rejected, and unity is sought on a practical and pragmatic level without unity of faith. The 
pluralistic society does not tolerate absolute values; it relativizes everything, including the 
Orthodox faith. (cf. Archim. George, Orthodox Monasticism and Mount Athos, published by the 
Holy Monastery of Saint Gregory, 1997, p. 43, 72). 


In the dialogue, the representatives of both sides stressed the tolerance of the other side's 
religious beliefs.15 This tolerance does not simply have the character of religious tolerance. It is 
not a matter of respect for persons who prefer to hold one faith or another. It is about 
relativizing the Faith. 


The Metropolitan of Switzerland, Damaskinos, is clear: "At heart, a church or a mosque ... 
aims at the same spiritual achievement of man" (see footnote 15). 


The Orthodox believer wonders if an Orthodox Christian can make such a statement. The 
spiritual attainment of man is nothing but the communion of the Holy Spirit, the sharing of 
God's grace. This spiritual state is the fruit of Holy Baptism, the Holy Eucharist, Orthodox 
ascesis, and, in general, of man's integration into the Body of Christ, the Orthodox Church. How 
can a "mosque," that is, life according to the teachings of Islam, lead man to spiritual 
perfection, to sanctification, when man has not even taken the first step towards this 
direction, which is the Orthodox Faith and Holy Baptism? 


The reason for this theological slip lies in the false assumption that Christianity and 
Islam believe in the same God of the Bible when, in reality, Islam is a denial of the true God 
because it denies the trinity of God and the deity of the Lord Jesus Christ. 


For Islam, it may not be a problem to recognize the true faith of Christians as long as they 
confess monotheism without clarification of persons. For Christians, however, it is a serious 
error to reduce or generalize the Orthodox Faith to mere monotheism. 


St. Nicodemus the Hagiorite characterizes Islam's one-person monotheism as a hidden 
impiety. Unfortunately, the Orthodox committed this slip from the very first academic meeting. 
Belief in a Creator God, the God of the Old Testament, was considered the mark of unity of 
the two religions16 and was used as a starting point for the present dialogue. 17 


The Muslims were led to this convergence by moving precisely on the principles of Qur’anic 
teaching. They were confronted by Christians, who accepted monotheism as a common faith 
with them without any serious adherence to the doctrine of the Holy Trinity. That is why they 
accepted convergence. 


If it were assumed that the Orthodox adhered to the Orthodox Faith, convergence would be 
impossible. To achieve convergence, the common belief in one God was particularly 
emphasized, while the Orthodox doctrine of the Holy Trinity, the deity of Christ, etc., was left "in 
fine print." 


Expressions of difference are rarely found in the texts referred to in the dialogue, but even 
these are muted. For example, "as well as having (Christianity and Islam) many points of 
difference in their purely theoretical religious content."18. 


The Saints, however, had a completely different dialogue with Islam. They spoke the 
Orthodox Faith precisely, even at times when the Orthodox would have had reason to 
obtain more favourable treatment from the dominant Muslims by undermining the 
doctrine of the Holy Trinity. They did not, however, make the slightest retreat from the 
doctrines of the Orthodox Faith, a fact which often cost them their very lives. 


The holy New Martyrs are shining examples. Saint Nicodemus the Hagiorite sums up the 
attitude of the Holy New Martyrs: "Did they (the old martyrs) martyr for the faith of the Holy 
Trinity? And likewise, did they shed their blood for the name and the Divinity of our Lord Jesus 
Christ? And these likewise; lest I should say that these have more than those who fought against 
polytheism and idolatry, which is an obvious impiety, where a rational mind can hardly be 
deceived, who did not fight against the infidels of one person monotheism, which is a hidden 
impiety, where it can easily deceive the mind."19 


Saint Gregory Palamas had an extensive conversation with the Islamized Chionai and the 
Turks present. He had been asked to expound the Faith of Christians. 


The first theme the Saint developed was the mystery of the Holy Trinity: "The mystery of 
our piety, then, is this: God alone, the One who is eternally present and remains forever... This 
God, therefore, the only One without a beginning, is neither without Reason nor Word, that is, 
Logos, nor is God without Wisdom..." 


He concluded his confession of the Holy Trinity with the following statement: "Therefore, the 
One is Three, and the Three are One God and Creator."20 


Then, the Saint completed the exposition of the Christian Faith with the teaching of Christ's 
divinity, answering various questions of the Turks. It is important to say here that the Saint was 
not chosen on equal terms, as we do today, but under conditions of captivity, deprivation, 
and physical harm,21 and yet he did not sacrifice his Christian faith for the sake of any earthly 
gain. 


Speaking of St. Gregory Palamas, we find it necessary to point out the sad misunderstanding 
of an expression of the Saint. It is claimed that St. Gregory agreed that "There will come a time 
when we (Orthodox and Islam) will agree with each other," which he wished would come 
soon.22 Such an interpretation of St. Gregory’s words certainly serves the aims of contemporary 
Orthodox-Islamic dialogue for "mutual agreement." 


But this is a misinterpretation. In the rest of the text, the Saint interprets his words "when we 
will agree with one another," saying: "But why would I say this for those who abide by a 
different faith now, rather than those who would be living then! I consented because I 
remembered the Apostle's saying that 'at the name of Jesus Christ every knee shall bow, and 
every tongue shall confess that Jesus Christ is Lord, to the glory of God the Father,' and this will 
certainly come to pass in the second coming of our Lord Jesus Christ." (EmtotoAn mpdc thv 
éavtod Exkanotav, EJTE., t. 7, os. 190). This is what the Saint says, without implying any 
mutual understanding of a syncretistic type, but it means Islam's real awareness of the 
divinity of Christ. 


Although St. John Damascene is more concise in his formulations of these two doctrines, he 
makes a more drastic refutation of Islam's teaching on God and Christ from the very 
beginning. He then goes on to deal with other issues. Obviously, he prioritizes the dogmatics 
because he considers them to be the most fundamental of all.23 


Finally, the Patriarch Gennadios Scholarios, in times that were usually difficult for the 
Orthodox, was interviewed by Muslim officials and then handed over two texts translated into 
Arabic, in which: a) he deals extensively with the only way of salvation, the faith of 
Christians, and b) he briefly presents the Christian teaching. In these texts, the doctrine of the 
Holy Trinity and the theanthropy of Christ are presented clearly as the only faith that leads to 
salvation. 


In addition to these, St. Gennadius left a third text, a dialogue on the divinity of our Lord 
Jesus Christ, with a Muslim scholar-soldier.24 


When one compares the theological framework within which the present Orthodox-Islamic 
dialogue takes place with the theology that governs all the above-mentioned dialogues of the 
Saints of the Church, one realizes with great regret that a serious inter-religious comparison is 


being promoted. Firstly, these most recent issues of the Faith are suppressed and not 
discussed, and secondly, their omission by the Orthodox indicates "insensitivity to the 
mystery of the Church" (Fr. George Florovsky). Do not the following expressions, which we 
are quoting for illustrative purposes, show a syncretistic nature? 


"The word of religion restores the spiritual balance of man."25 We wonder: what about the 
word of the religion of Islam? 


"The two religions constitute the two complete cycles of spiritual life for believers..... This 
heterocentric starting point maintains an undeniable bipolarity in the approach to all matters... Of 
course, the prompting of the coincidence of the centres of the two cycles is not visible even in 
the near future. However, there is the possibility that these heterocentric circles will not remain 
merely tangential but will become intersecting circles with their common part constantly 
expanding. "26 It is therefore not possible that they will become concentric, even if the 
Metropolitan of Switzerland does not see this as possible in the near future, since the intersection 
of the circles not only concerns practical matters but also matters of faith? 


"Our religions are not willing to disturb the divine peace of heaven in order to serve the 
unacceptable war hysteria of the rulers of the earth."27 We ask ourselves: What situation 
qualifies as the divine peace of heaven? 


St. Nikodemos the Hagiorite (1741 - July 14, 1809 


Coincidence of Values: 
Fatal Error or Trick? 


The debate argued that Christianity and Islam share common humanitarian, spiritual, and 
moral values.28 This was seen as a natural consequence of their common belief in a creator God 
and the unity of the human race as God's creation.29 


Unfortunately, the slip of the Orthodox in theology became the starting point for errors in 
anthropology and ethics. After all, it is a fact that morality derives from theology. 


We have not yet seen the proceedings of the academic meetings published—it was announced 
that they will be published—so that we can judge the suggestions about common values in Islam 
and Christianity based on concrete religious studies. 


For the time being, we take the joint announcement of the dialogue on the existence of 
common values on both sides for granted. 


We cannot deny that Islam has moral values. The natural law was given to all men. Because 
the Muslim people are very close to us, perhaps we have personal knowledge of their religiosity, 
kindness, honesty, hospitality, charity, etc. 


In some cases, these moral principles are perhaps stronger in the Muslim world. This should 
censure us and make us think. 


In this case, however, it matters if the humanitarian and moral values derived from Qur’anic 
teaching coincide with those derived from the teaching of the Gospel. 


Religious studies have pointed out important differences in moral teaching between 
Islam and Christianity. The Archbishop of Albania, Anastasios (Yannoulatos), writes: 
"Many Islamic moral principles coincide with those preached by Christianity; some are neutral, 
while some are in clear opposition to the Gospel spirit. The modern man is particularly 
challenged and scandalized by social structures which oppose the right to freedom for all men, 
and in particular, firstly, the clear devaluation of women and the scandalous monopolism in 
favour of men in matters of marriage and divorce; secondly, the official religious recognition of 
the institution of slavery; thirdly, the theological justification of war, in spite of the lay 
interpretations and clarifications, and the elevation of certain forms of war as 'sacred.'"30. 


Moreover, the declarations of certain Islamic States and many Islamic groups to wage holy 
war against Christians during the recent wars in the Persian Gulf and Bosnia are well known.31 


We should also point out that from the Muslims' point of view, it is easy to argue that the 
human and moral values of Islam and Christianity coincide because they can be attributed to the 
common monotheism of the two faiths.32 


But from the point of view of the Orthodox, such a coincidence cannot be justified because, 
for us, there is an unbridgeable gap in the doctrine of God between Orthodoxy and Islam. 


In his dialogue with Ishmael, grandson of the Emir Orkhan, St. Gregory Palamas makes a 
decisive break in the way of assessing the value of good deeds. He says, “Charity has real 
value when it flows from the love of the true God.”33 In this way, he makes morality 
directly dependent on the knowledge of God, the knowledge of the true God, and not 
merely on faith in God. 


For this very reason, after proving the fallacy of Islam as regards the doctrines of faith, the 
Saint then concludes the quality of its morality: “Since, therefore, knowing who Christ was 
they did not glorify nor did they worship him as Christ, ‘God gave them up to a base mind,’ to 
passions and dishonourable deeds. As a result, they live a reproachful, inhuman, and God-hated 
life-like that of the son Esau, hated by God and cast out of his father’s blessing—to live a 
prodigal life in swords and knives, indulging in slavery, murder, plundering, rape, licentiousness, 
adultery, and homosexuality. Not only are they doing such things, but—what a madness! --they 
even believe that God gives them His consent. Now that I know their ways better, this is my 
impression of them.”34 


In Saint Gregory's dialogue with Tasimani (a Turkish cleric), he evaluated the ethics of 
Muhammad's holy war and characterized it as an aberration of God's will. He writes: 
"Muhammad marched from the East, and he progressed victoriously to the West. he did so, 
however, by means of war and the sword, with pillage, enslavement and executions, none of 
which has its origin in God, the Righteous One, but he advanced the will of him who from the 
beginning was the murderer of man."35. 


He is not satisfied with this assessment alone but compares the moral basis of the spread of 
Islam with the equivalent of the Gospel. For the former, he says: "He (Muhammad), who 
called for violence and proposed the things that are pleasurable," while for the second: "By 
contrast, the teaching of the Gospel (1.e., the Apostles), although it directs one away from all the 
pleasures of the world, has conquered all the ends of the world, without any violence; but rather, 
the teaching of Christ has defeated each time the violence directed against it."36 It is obvious 
that the moral principles governing the spread of Islam and the preaching of the Gospel are 
not identical but far from each other. 


St. John of Damascus, commenting on Islam's family ethics, reveals its lowliness and 
refrains from enumerating what Muhammad writes in the Qur’an: "He says some other stupid 
and ridiculous things, which, because of their great number, I think must be passed over."37. 


St. Gennadius devotes a significant part of his treatise On the Only Way to the Salvation of 
Men to this subject. Speaking with great care - for it was to be translated into Arabic and 
distributed to Muslim officials - and with great scientific rigour, he proves that the evangelical 
law of "Jesus, our Lord, fulfilled human aspirations by providing words and examples of true 
virtues, guiding not only our external actions but also the internal movements of the soul toward 
God..." 


He concludes, "It is logical to consider the Gospel law as the pathway to salvation."38 


To the usually raised objection that the evangelical law is a way of salvation, but that 
Christians misinterpreted it and therefore the Quar’nic teaching corrects these 
misinterpretations, Patriarch Gennadios answers with unyielding frankness: 


"And indeed.... it was said, that the doctrine of Jesus Christ and his disciples was the one and 
final way of salvation and that in this place they who follow this doctrine save all men, and that 
the law of the gospel came from God to men, which is a perfect law, And from the time of the 
Lord Jesus Christ until now it has remained incorruptible among Christians everywhere, in 
whom, though there are many heresies, it is not the different gospel writings that are used, but 
the different understandings of the same things that are written."39 


From the above, we think it is easy to conclude that the Orthodox representatives in the 
modern Orthodox-Islamic dialogue have not taken seriously the findings of religious studies or, 
much less, the judgment of the Saints of the Church on the morality of Islam. It seems that their 
agreement on the coincidence of the human and moral values of the two worlds is a fatal 
consequence of the doctrinal coincidence of the first or a clever formula for interreligious 
comparability to pass from theory to practice.40 
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Anthropocentric Approach 


From the preceding paragraphs, it is clear that an anthropocentric spirit governs the 
convictions of the Orthodox representatives in the dialogue. Of course, the primary 
evidence of this is the bypassing of theological problems and the unfortunate permeation of 
more practical issues in the relations between Orthodox and Muslims. However, along with 
theological issues, anthropological issues, which are treated very differently by Islam and 
Christianity, have also been overlooked. 


The anthropocentric approach to problems, such as tensions, conflicts and confrontations 
between the two worlds, is not redemptive for man. It may possibly inhibit the development and 
aggravation of religious antagonisms, but it does not offer the true redemption offered by the 
Church of Christ. 


From the perspective of this dialogue, the entire Islamic world, "for whom Christ died," 
cannot receive a gospel-redeeming message. Besides, by acknowledging the Truth to the 
unbelievers, we deprive the Church of Christ of the capacity to preach the Gospel to all 
creation. 


As we have seen in the preceding, the holy Fathers placed great importance on the 
proclamation of orthodox Christian theology. They did not confine themselves to it; they also 
discussed the anthropological fallacies of Islam. They did not do it ideologically. They had no 
reason to preach a Christian ideology. They did it out of Christ's love for non-believers and 
pastoral responsibility for their peers. 


St. John Damascene saw firsthand the serious problems that the Muslim delusion was 
creating for the Christians of Syria and Palestine. His zeal in the dialogues he often seems to 
have had with Muslims is easy to understand. It is characteristic that in his very short 
anti-Islamic writings, he sharply confronts the most serious theological, anthropological and 
soteriological fallacies of Islam. 


He devotes half of the Dialogue between Saracen and Christian41 to the fundamental 
anthropological problem of the freedom of will. According to the Christian doctrine, free will, 
self-autonomy, is an ontological element of human nature. 


The path to salvation lies in the synergy of human freedom with divine grace. The 
Qur’an denies that man has freedom of will. According to the Qur'anic teaching, good and 
evil have their cause in God. That is why sin, for Islam, has no ontological implications for 
human nature but is simply a moral transgression of the law. 


Even later interpretations of the Qur’an have not been able to definitively overcome the 
scandal of absolute predestination because the Qur’an stubbornly refuses to acknowledge and 
accept the justification that the Son of God accomplished through His incarnation and Passion. 


The soteriological consequences of the Qura’nic teaching of absolute predestination are 
obvious. St. John Damascene overturns this error not only so that the cause of evil may not 
be blasphemously attributed to God but also because saving repentance depends on the free 
orientation of our self-autonomy towards God. 


It is also no coincidence that in all the dialogues of the Saints offered as models of 
Islamic-Christian dialogue, the problem of Muhammad's prophetic value is raised right from 
the beginning. Many people think that it is a matter of war tactics for Christians to undermine the 
theological foundations of Islam. But that is not the case. This is a very serious soteriological 
problem. 


It is unfortunate that the debate today has not addressed this issue, at least as far as we can 
tell. But let us consider the subject's particular importance. 


For Islam, prophecy is a gift of God to His chosen ones to announce the saving counsel to 
men. According to classical Qur’anic teaching, Adam, Noah, David, Abraham, Christ, and, 
above all, Muhammad are God's prophets. 


Muslim theologians also argue that prophecy has been given to other men outside the people 
of the Bible. For them, Buddha, Zoroaster, etc., are also prophets of God with a specific mission 
to their people.42 


This teaching on prophecy is directly connected with Islam's soteriology. Salvation in this 
religious system is limited to obedience (absolute submission, Islam) to the one and only God43 
without being connected to man's ontological renewal. Even the later conception of Islam and 
Sufism (the mysticism of Islam) about salvation, which constantly departs from the archaic 
conception, is not essentially directed towards true salvation. 


On the one hand, it tends towards pantheism; on the other hand, it does not succeed in raising 
man to divine Life. The abundant life in Islam's paradise cannot be understood by any reasonable 
person either as an ontological renewal or as salvation. 


Islam derives its teaching about Jesus Christ from the anti-Christian Jewish and heretical 
Christian (Arian-Nestorian) literature. It accepts him as the great prophet, the seal of holiness, 
and the one who judges the world at the Second Coming. It also considers Him to be the Word 


and Spirit of God, born of the virgin Mary (not the Lady Theotokos, but the sister of Moses), the 
teacher of monotheism and finally ascended into heaven until His second mission for judgment. 


Islam denies the divinity of Christ, his death on the cross and the Resurrection because it 
considers them indulgent and blasphemous for a prophet of God. That is why it abhors the Holy 
Cross. In support of all this teaching about Jesus Christ, Islam argues that Christians distorted the 
original Gospel preached by Jesus with additions, deletions and distortions. 


According to the dialogue before us, all these paradoxes were considered a point of 
differentiation in the purely theoretical religious content of religions, an internal assumption of 
each religion, and were not evaluated. 


It is characteristic that precisely those elements which constitute the quintessence of 
Christianity, such as the "foolishness of the Cross," the Trinity of God and the incarnation 
of God the Word, which transcend human logic and declare its origin from revelation, are 
utterly rejected by Islam, which nevertheless insists on professing itself as a religion of 
revelation. 


But the essence of revelation lies in the manifestation of God's truth that man cannot 
grasp. Truths that the human mind grasps exist in all religions that man creates. In these cases, 
gods follow "in the image and likeness" of man. 


What is radically different in the Church is that she does not create God "in the image" of 
man but calls man to obey Christ's commandments and reveal within himself the attributes 
of his original nature, created "in the image" of God.44 This is why the commandments of 
Christ seem paradoxical and unnatural to fallen man, and in this case, to Muslims, who accept 
doctrines and moral values adapted to the standards of empathic man.45 But even for this reason, 
the keepers of Christ's commandments, the Saints of the Church, are the most authentic and 
Catholic (i.e., Universal) people. They are the people who love and make peace with all without 
limits. 


Love of enemies, which is the Christian virtue par excellence, is not logically 
understandable and, therefore, not accepted by Islam. And the Triune God, who is the model 
of the communal life of human beings in the Church, is also incomprehensible and is therefore 
rejected by Islam. 


Finally, God, who becomes man and dies as a villain on the Cross, is incomprehensible, 
and this truth is considered blasphemy by Islam. But these are the eminent characteristics 
of Christianity, and on them, the whole mystery of the salvation and regeneration of man is 
founded. 


If these are overlooked or considered only an internal affair of Christianity, then what 
Christianity remains to be reconciled with Islam? 


As already mentioned, the Holy Fathers refute all these errors in detail. They prove that Christ 
is God, the Son of God, and, more specifically, God-Man.46 


They prove by Scriptural testimonies that "all the prophets and the law prophesied until 
John." (Matt. 11:13), and therefore Muhammad is not a prophet. They do this for two reasons: 


First, to prove Muhammad a false prophet.47 According to St. John the Evangelist: 
"every spirit that does not confess the Lord Jesus Christ is come in the flesh is not of God" (1 
John 4:3), and according to St. Peter the Apostle: "There are false teachers and false prophets, 
who practice heresies of apostasy" (2 Peter 2:1). For this reason, and to every question by 
Muslims of whether we recognize Muhammad as a prophet or not, the answer of the Saints is 
always negative. St. Gregory Palamas notes: "He (Ishmael) asked me again whether we also 
accept and love their prophet Muhammad. When I answered in the negative, he asked for the 
reason. I offered a sufficient defence on this matter also, as it was appropriate to the 
interlocutor..."48. 


Saint John Damascene rejects the prophetic quality of Muhammad because he does not 
have the testimony from above. With some irony, he shows the claim that he received the 
Qur’an while sleeping as naive and ridiculous.49 


The holy Gennadius, in his distinctive seriousness, concludes: "At the beginning of the human 
condition is the natural law, but in the middle is the law given through Moses, the end and 
perfection is that of Christ, and a more perfect condition immediately follows this perfection in 
that future life."50 With this statement, he made it clear to Muslims that there is no need for a 
prophet after Christ to reveal God's saving will. The prophets after Christ are the witnesses of 
the salvation already accomplished in Christ through the Church. 


The holy New Martyrs finally gave an unequivocal negative answer about Muhammad's 
prophetic status. We mention one typically: "One is the true God, our Lord Jesus Christ. But this 
Mohammad, in whom you believe, was only a mere mortal, an illiterate man. In this world, he 
did not one good work, neither did he perform any miracle in his lifetime, as did the prophets of 
God, whom we Christians have. Yet your people exalt Muhhamad and hold him to be a prophet. 
But may Christ the King forbid that he was a prophet; rather, he was an adversary of God. By his 
mythologies and imaginings, Muhammad appeared great to the simple and idle people who 
followed after him. He was made a prophet by his own word and wished to deceive the 
world."51 


° a 
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